the Tanzimat era the Ottoman state made unprecedented demands on its subjects as the power of the state was reconstituted after some two centuries of disintegration, and in many spheres of life it was constituted for the first time. This enabled state authority to permeate levels of society that had hitherto been relatively autonomous, creating strains for the state in the form of what Jurgen Habermas has termed a "legitimation deficit."5 Until then, the legitimation policies of the Ottoman sultans had been based on the religious justification for Ottoman rule, which was in turn founded on the claims of the house of Osman to the caliphate. However, by the late 19th century, the desire of the state to administer and regulate with hitherto unprecedented intensity had led to a situation in which the role of state power had constantly to be redefined.
LEGITIMATION POLICIES DIRECTED TOWARD OTTOMAN MUSLIM

SUBJECTS
When dealing with his Muslim subjects, Abdiilhamid emphasiz caliph of all Muslims, a title Ottoman sultans had claimed sinc Egypt by Selim I in 1517. Although in the beginning somewh ported by an official myth that the last Abbasid caliph had bestow Selim I, the claim had by the 19th century acquired the historical from four centuries of rule.6 In the reign of Abdiilhamid II t gained new importance as, after the 1877-78 Russo-Ottoman w Empire lost vast territories and most of its non-Muslim populatio allowing the sultan to stress the Islamic religion as a new bid f what he saw as an increasingly hostile Christian world.7 He al Arab subjects to important positions. None of the latter-day Ottom employed Arabs in the uppermost ranks of the bureaucracy.8
In the heyday of the Ottoman Empire the title of sultan-caliph less emphasis. The continuous, indeed almost monotonous, acclamat tan's caliphal title dates clearly to the period of decline, beginn the 18th century. Halil Inalcik has pointed out that there is n transfer of the caliphate to Selim I prior to the 18th century.9
Nonetheless, by the time of Abdiilhamid II, Hagia Sophia cam newed emphasis as the seat of the caliphate and the scene of the a power from al-Mutawakkil to Selim I.10 Ortayli has drawn a "caesaro-papist" titles emphasized by the sultan to increase the pre state in the international arena." The practical basis for the sul ideology was his position as defender of the holy places, the Haram in Mecca and Medina.12 The sultan took every opportunity to ensure that Ottoman officialdom understood the basis of its own rule. In a memorandum sent to his ministers in August then went on at length about the sorry state of Islamic schools and madrasas compared to the much greater number and superior condition of Christian churches and schools.14 The decay of the madrasa system was seen as particularly serious by the sultan, as the propagation and maintenance of Islam depended on trained ulama, without which Islam "would be wounded in its essence."15 The memorandum went on to order the reform of elementary school curricula, with religious instruction receiving primary emphasis. In rural areas, practical training in agricultural methods, and in towns and cities, artisanal skills, were to be taught. Contrary to popular wisdom, the sultan, despite his suspicion of the West, did not turn his back on the Tanzimat reforms but rather attempted to mold them to his advantage. He also appreciated the accomplishments of the mastermind of the Tanzimat: "[Resid Pasa] had combined old administrative methods with our present civilization and given the state a new system of rule which produced many serious reforms." 16
Another reflection of the Ottoman use of religion as a unifying force is seen in a report by the vali of the Hijaz, Osman Nuri Pasa. The pasha stated that the bedouins, who "still live in a state of nomadism and savagery," had to be "civilized" by making them obey the laws of the sharica and obliging them to have their disputes settled in religious courts rather than resorting to tribal justice. This was to be done by gradually settling the nomads and by instructing them in Ottoman schools.'7 The official use of religion was, however, somewhat ambivalent. Sunni orthodoxy was stressed, but the sultan used Sufi shaykhs for propaganda purposes:
since Sufism was neither orthodox nor mainstream, it was useful for acquiring grass-roots support and reinforcing legitimacy. 18 Shaykhs like Abulhuda al-Sayyadi became the sultan's official ideologues. Abulhuda, who belonged to the Rifa'i order, produced a steady stream of literature confirming the position of Abdulhamid as caliph and enjoining all Muslims to obey him as their God-given duty. 19
Abulhuda's particular target was the Arabic nationalism in Syria, but Iraq presented another major challenge because Shi'ism was spreading there and the Shi'ite Iranian monarchy challenged in principle the claim of the Ottoman state to universal Muslim dominion.20 The Ottoman archives yield many documents proposing measures to counter the spread of these rival ideologies, an unprecedented concern in a polity that had always been tolerant of religious diversity. Shi'ism was singled out as particularly dangerous because much of the population of Baghdad, Basra, and Mosul was Shicite. A report from the Porte's ambassador to Tehran, Ali Galip Bey, in response to instructions asking him to determine measures to stop the spread of Shicism from Iran to Iraq, pointed to the key role played by the muctehidin. He stressed that it would be in the Ottoman interest to "turn" the influence exercised by these men in Iran. This could be done by offering them honors and flattering them. The report gives a colorful account of how this was done in the Tehran embassy, and how the muctehid in question prayed for the long life and rule of the sultan, "after having freshened the palate of his loyalty" with "a la Turca" stuffed lamb and Iranian cilav, finished off with halva.21
Some of the nonculinary methods the ambassador proposed were, first, to restrict the mobility of Shicis (particularly men of religion) from Iran to Mecca and Medina and to curtail their circulation, particularly in villages and among nomads where they could spread sedition among the populace. Second, he proposed gradually preventing Iranians of religious learning from coming and a ban on religious teaching by non-Ottomans, Third, he recommended the expulsion as "religious traitors" (hain-i din) of Shica elements found propounding "religious separatism." Finally, he urged the appointment from Istanbul of trained Sunni teachers who would instill the virtues of obedience to the caliph.22 An order dated four years later provides for the payment of salaries to "five teachers assigned to Iraq to stop the spread of Shicism."23
Another assessment of the strategic importance enjoyed by the muctehidin occurs in an undated and unsigned report, which deals at length with the influence of Twelver Shi'ism. The writer declared that the muctehidin, who professed to be the sole interpreters of the teachings of the Twelve Imams, "have a thousand times more influence than the Shah among the population" because they functioned independently of the state, unlike most Sunni ulama. However, because most muctehidin were Ottoman subjects and Arabs, it would be possible for the Sublime Porte to turn them to account, as they "can make the Iranian government do anything they want by causing the people to rise up in 24 hours, and at their merest gesture."
The writer of the report recommended that the Ottoman government should reconcile Shici and Sunni ulama because "now it is time for all Islamic peoples to perform their religious duty by uniting against the Christian powers."24 Russia, the author of the report continued, had had to appease them because of the Shi'i population of Georgia. The Ottoman state had a far larger Shici population in Iraq, so the danger from these elements was even greater. "But if the muctehidin are taken in hand we will have avoided the greater danger of our Shici subjects inclining towards Iran."25 Iraq was a particular problem for Ottoman legitimacy because of its multiethnic nature. A very interesting report compiled by Siileyman Huisnu Pasa, who had been sent into exile by the sultan and was living in Baghdad, expounded at length on the need to achieve religious uniformity. Among the twenty sects in Iraq found in the Arabic, Turkish, Kurdish, Armenian, and Jewish populations, most were opposed to the Ottoman state. The pasha pointed out further that the practices found in Europe to encourage national and linguistic uniformity were not permitted by the sharica, and in any case the time was not yet ripe for them.26 The pasha regarded nationality and religion as equally important for purposes of unification, but chose to emphasize religious uniformity:
In order to bring the true Islamic belief to bear on the various sects it will be necessary to form a society of religious study comprising learned ulama from Istanbul, under the Shaikh-ul-Islam's protection, whose first duty would be to write a book correcting the beliefs of the heretical sects (firak-i dalle). To prepare this book it will be necessary first to undertake study of these unsound beliefs in order to refute them.27
These "heretical sects" of Islam are then defined as Twelver Shicism, the Ahbari, Bektasi, Ali-ul-Allahi, Nuseyri, Zeyyidi, Ismaili, Babi, Vahabi, Abaziye, Durzi, Avdeti, and the Sufis. In addition, the writer warned against "a small group of her-etics who have fallen under the influence of skeptical European philosophy and positivism" (felsefe-i cedide). A representative of the late-Ottoman worldview, he was already nervous about the growing influence of Western positivism and saw salvation in an "official version" of Islam. This official version of Islam, the pasha suggested, would take the form of a book called the "Book of Beliefs" (Kitab ulAkaid), and would be somewhat along the lines of national ideology tracts of a later age. It was to consist of fifteen chapters, each dealing with a sect. The pasha then made the surprising suggestion that it would be used to train "missionaries":
"men of sound belief speaking the Turkish, Arabic, and Kurdish languages who, after three years training, will be given the title "Dai ul-hak-misyoner" and employed to correct the beliefs of deviant Islamic sects."28 The efforts of this missionary society would be primarily directed toward Iraq and against the Shicite muctehidin who constituted the most serious threat to the Ottoman order.
The "Book of Beliefs" was to be very comprehensive: "If we create such a missionary society, the second part of the Book of Beliefs will deal with the Jewish and Christian faiths and the third with the idolatrous practices of Japan, China, Africa, Madagascar, Indo-China, and India."29 This missionary society was to derive its legal basis by adapting the relevant regulations from the Ottoman codes dealing with European and American missionary societies. It was to be financed in part by donations from the faithful. This clearly suggests that it was being considered as a counterweight to Christian proselytizing as well as to the spread of Shicism.
The measures proposed by the Ottoman government to halt the spread of Shicism stressed education as being as important as, if not more important than, police measures. A report by Alusizade Ahmed *akir, a member of the Higher Education Council, the state's highest authority on educational matters, illustrates the Ottoman tendency to use state-sponsored education to enforce uniformity. Alusizade also pointed out that the matter had a foreign dimension, as the British were using Shicite religious scholars to undermine the sultan's influence.30
The writer proposed the following measures. First should be the institution of traveling madrasas staffed by specially trained Sunni ulama who would live with the nomads and report periodically to the Ottoman authorities. Second, he proposed choosing by examination the brightest Sunni pupils from among the local population and assigning them to madrasas located in major Shici centers like Najaf and Karbala. Third, he recommended instituting a three-year program to train these "official pupils" to refute Shicism, and then sending them in the summer months to dwell among the sedentary tribes and nomads where they would preach according to official instructions. Finally, he proposed examining these pupils annually using a commission composed of the highest local officials, and the granting of scholarships to those showing competence and promise: "The protection and sponsoring of religious learning in this fashion will strengthen the ties and increase the obedience of the local population to the caliphate. This will in turn put a stop to foreign intrigues and evoke the prayers and admiration of all Muslims in neighboring states."31 Alusizade concluded by urging that the Shici religious rites, particularly those performed on the cAshura (the 10th of Muharram), were also to be forbidden as they "spread excitement among the population. The extent of Abdiilhamid's own involvement with pan some debate, in which views range from those who attribut to pan-Islamism to those who see it as the mainspring of his unlikely that he actually plotted to organize a worldwide his leadership.37 However, it is inaccurate to say that pan more than a peripheral place in his conception of the empire Although the extent of his pan-Islamist activity will onl the full collection of consular reports is made available, e dence suggests that he devoted more effort to the movem been supposed.
In a circular proposal sent to the grand vizier, the Imperia Shaikh-ul-Islam, the Ottoman high commissioner to Bulg suggested nothing less than the convening of an Islamic c the representatives from Islamic countries, declaring tha were all in league to destroy the caliphate and prevent th He proposed that the 400th anniversary of the passing of th basid to Ottoman hands be made into something of an in seem to have somehow missed this sacred occasion three tim by again a hundred years will elapse before we get another c ebrated with the greatest pomp and splendour."39 The h gested the invitation of "the Indian Nizams, the Islamic lead and Africa, the Shah of Iran, and the ruler of Morocco."4 Ottomans had not marked the earlier centennials, they had hitherto not felt the need for symbolic celebrations on those occasions.
The first half of a detailed report dated 24 June 1886, and written by Ali Galip Bey, the Ottoman consul in the Dutch East Indies, reviewed Dutch colonial penetration into the islands of Java, Borneo, the Celebes, Molucca, Sumatra, and Papua.41 In its second half, he dealt with Islam in the Dutch possessions. Approximately 8,000 East Indians were said to go on the hajj every year, he reported, but the Dutch keep close watch on Islamic activity and forbid the entry of Arab ulama into their dominions. Then he recounted how, when he was appointed consul to Batavia in the month of Ramazan of the year 1300 (1883), on the first Friday prayer he read a hutba to his holiness the caliph and afterward some of the congregation approached him and asked that they be made Ottoman subjects.42 Ali Galip told them, "According to internationally accepted rules and regulations it is not possible for anyone to switch his allegiance at will."43 Instead, he counseled them to go on the hajj and remain in the holy places for five years, which would make them eligible for consideration. Ali Galip also read the hutba in several other mosques, and pointed out that this was the first time it had been done: "The congregation broke out in tears when they heard the Holy Name of the Caliph." 44
The Javanese connection appears in other documents as well. In 1898-99 a group of Javanese boys was brought to Istanbul to study at leading imperial schools. A document dated 11 June 1898 gave a list of the boys and described them as "children of leading notables of Java and Singapore."45 About a year later, on 18 May 1899, the Ottoman consul at Batavia, M. Kamil Efendi, described how this policy of welcoming the children of Muslim notables had created "an excellent impression" among the leading Muslims of the area. These people, he said, were severely persecuted by the Dutch authorities and were prevented from sending their children to Dutch schools and even from "dressing them in a European manner." Kamil relayed details of how a wealthy Javanese merchant, one Sayyid Ali ?ehab, had managed to enroll his children in a Dutch school only to be ridiculed in the local press for "forgetting himself" and "thinking he was European."
The Ottoman consul wrote that the munificence of the sultan had been heard far and wide, and that some thirty notable families "from the Celebes, Singapore and Sumatra" were anxious to send their children to Istanbul.46 The policy seems to have yielded dividends. On finishing their education, the boys returned home speaking fluent Turkish, sporting Turkish passports, and claiming the right to be treated as Europeans in Dutch possessions. 47 The strategic importance of the hajj as an opportunity to reconfirm Ottoman legitimacy figures very prominently in Ottoman documentation. A memorandum dated 23 November 1895 and prepared by the Council of State discussed at length the issue of the new passport regulations the administration had promulgated.48
The British and Dutch embassies had complained that the fee charged for hajj visas for Indian and Dutch pilgrims was exorbitant. The British government of India had complained that the imposition of a passport on Indian Muslims "would enflame their fanaticism" and that therefore the measure should be introduced gradually. The Ottoman government seems eventually to have reduced the fee but kept the requirement of visas because "the main reason for the imposition of visas on Indian Muslims and pilgrims who come from other eastern lands is the political one of ensuring that they come into contact with the officials of the Exalted Caliphate." The Ottoman consulate at Bombay reported that the number of Indians making the pilgrimage every year was no less than 14,000, not counting Central Asian pilgrims who also came through Bombay.49
Another critical issue was the acquisition of land and property in the Hijaz by non-Ottoman Muslims. On 7 April 1882 the Council of State prepared a memorandum in which it reiterated the ban on the acquisition of property by Indian, Algerian, and Russian Muslims. The reason stated was fear of potential fifth-column activities.50 The issue can also be traced through the archives of the government of India. The British consul at Jeddah wrote on 7 May 1882 that the Ottoman ban was causing considerable discomfort among Britain's Indian subjects. The consul noted that this new state of affairs might well cause poorer Indians to take up Ottoman nationality, although "the better to do will probably be unwilling to sacrifice British protection, and considerable annoyance is caused among them."51
The report of the consul specified the novel character of the exclusivist policy put into force by Abdulhamid II:
It is only since the accession of Abdul Hamid that ecclesiastical matters are invariably referred to the Sultan and the exclusiveness that His Majesty shows meets with no sympathy from Mussulmans in Mecca of any shade of orthodoxy on religious grounds; but as regards non-acquisition of property by foreigners they have some natural worldly satisfaction in being free from competition with the more wealthy Indians.52
Even in the matter of charitable gifts to the holy places the sultan showed the same jealousy. The British consul at Jeddah further reported that a silver ladder for the door of the Kacba "worth 45,000 rupees" and sent by the Nawab of Rampur as well as 40,000 rupees in cash sent by another British Indian Muslim had been turned down because "the Sultan in this case objected to a foreign subject, and sent orders that no such a one should have the privilege."53 The reflection of the issue in the Ottoman documentation leaves no doubt about the basis for the sultan's exclusivism: "All such gifts can only be made by the Exalted Persona of the Caliph who alone holds the august title of Protector of the Holy Places. No foreign ruler has the right to partake of this glory."54 It must, however, be remembered at this juncture that the sultan was not avers to seeking material help from non-Ottomans for one of the major touchstones of his pan-Islamic policy, the construction of the Hijaz Railway. This project was deliberately financed exclusively with Muslim capital, a large proportion of whi was solicited abroad as pious donations through the efforts of Ottoman envoys an consuls.55 It would seem that a brief of Hamidian men on the spot was to gather information about Muslims around the world. One such special envoy (memur-u mahsus) sent to Africa was Muhammad Basala, a notable of Ottoman Tripoli who, having been "sent on several secret missions to Morocco and Bornu [Chad] afield as Sokoto (modern-day northern Nigeria), which he described as "a very vast land harbouring millions of Muslims of the Maliki sect." Everywhere he went, Ba?ala said he met with Muslims who had great reverence for the caliph. In fact one tribe of "Tuvareks" (Touareg) recounted how they had killed a group of French officials who had failed to produce a ferman from Istanbul allowing them
to travel in what the tribe considered to be the sultan's dominions. Ba?ala concluded his report:
As can be seen from the above, the population of most of the Sudan is Muslim and has a religious attachment and love for our Master, Allah's Shadow on Earth. Thus it is necessary for these lands to be incorporated into the imperial domains by the sending of special missions to advise and guide the local rulers.56
Ba?ala also recommended that each ruler be awarded an Ottoman flag, robes of honor, an imperial ferman, and a specially decorated copy of the Qur'an. In return, the rulers would have the hutba read in the sultan's name during Friday prayer. All these gifts were manifestations of the Ottomans' expression of sovereignty and expressed Central Asian Turkish as well as Islamic motifs. In fact, the standard of honor was a steppe custom and the robe of honor (hilcat) recalls the girding with ceremonial belts by the Central Asian Turks. On the other hand, the copy of the Holy Book and the reading of the hutba were Islamic symbols of hegemony.57
Ottoman consuls in India closely monitored the local Muslim press and often published officially inspired articles ensuring the visibility of the caliph.58
It would seem that as real power declines in pre-modern states, the needs of modernization make imperative the increase of central power because a "legitimacy crisis" is created as the state moves into areas it did not inhabit before.59 Pomp and symbolism are employed with renewed vigor to legitimate new demands that can no longer be justified through the old matrix of power relations. This is all part of the effort "to mobilize formerly passive objects of history into citizens [which] requires a new attitude to power."60 The Ottoman elite's efforts to project their legitimacy through their policies toward their own Islamic subjects and the Muslim world at large involved overlapping policies and strategies. Increased prestige abroad could be turned to good account at home. Victories near home could mean enhanced standing abroad, as was shown in the case of the Ottoman victory against the Greeks in 1897 and the resulting "stirrings and outbreaks among Muslims in India and the East Indies, Turkestan, Madagascar and
However, as in all political systems that depend on something more than brute force to ensure their continuity, Ottoman legitimacy seems to have had uneven success. In a time when the world was changing rapidly, the Ottomans adjusted their state ideology to what they believed to be the new rules of the game in the spirit of what Hobsbawm has called "a tacit modification of the system of beliefs by 'stretching' the framework."62 The Ottoman experience can be seen in this light. As Europe progressed in Ottoman eyes from the despised infidel to a legal and political equal and finally to the incontestable determinant of world trends, the "framework" of Ottoman legitimating ideology had to be "stretched" accordingly. The Ottoman dilemma was perhaps best expressed in the cynical words of Said Pa?a, who served nine times as grand vizier: "As the Sublime State finds itself stuck among Christian powers, even the most accomplished diplomacy will not be sufficient for our defense. All relations among states are based on animosity and mutual self-interest" (Diivel ve Emaret-i Hiristiyane ifine Cakilub kalmi? oldugundan).63
As far as legitimation toward its own Islamic subjects was concerned, by the time of Abdiilhamid II's reign, Ottoman policy was clearly a case of "a tacit modification of a system of belief." The classic Islamic concept of election of the caliph from among the elders of the Quraysh tribe had been abandoned well before Ottoman times. However, Islamic jurists had long recognized the need for a strong ruler, an imam who would be the holder of coercive power and the defender of the sharica and the holy places of Islam. The imam or caliph was necessary because human society was basically anarchic: "Since the power of lust and passion stimulates men to violence and discord, there must be a just man who will abate violence. There is need of a person singled out by divine support with power and authority and who will protect the laws of the Sharica."64 That was precisely the doctrine Abdiilhamid propagated among his Islamic subjects through ideologues like Abulhuda.65 However, legitimacy had to be projected through the prism of international power politics. It was here that what Hobsbawm refers to as a "form of mythologized and perhaps ritualized history" came into its own.66 The novel usage of the caliphate as a quasi-papal office with sway over the entire Islamic world must be seen in this context. For Ezra Suleiman, myths are the necessary apparatus with which the elite maintains its power as long as society accepts it: "An elite securely anchors itself in the society when the elements, mythical or not, that underline its power become the generally accepted norms of society." 67
The primary task, therefore, of Abduiilhamid's propagandists was to assert that the way things stood was the way they had always been, the natural order of things. Seen in these terms, Hamidian policy was modestly successful in its pan-Islamic, and considerably more successful in its domestic, mold.68 It kept what remained of the empire together for 30-odd years. Indeed, in the Hijaz, the heart of Ottoman legitimation, the legitimacy of the state was never seriously questioned. The long years of Ottoman rule, the quasi-autonomous position of the sharifs of Mecca, the financial support provided for religious authorities, and the military protection of the hajj routes all combined to the advantage of the Sublime State. Sheer historical experience also carried weight. As the centuries passed, it seemed inconceivable to the Hijazis that they could ever operate outside the Ottoman system of government.69 As long as arbitration was needed between various parties or concrete interests were served, Hamidian legitimating policies seem to have been received at face value. The Hijaz was a bewildering and motley array of nomads and townsmen, locals and pilgrims, whose interests had to be reconciled. Even so, Hijazis tried to avoid sending their children to Ottoman schools and shunned service in the official Ottoman administration, suggesting that only part of the Ottoman mythology was accepted.70
In the case of Ottoman Syria, however, the local elite of Damascus largely identified with the Ottoman system, and in the 1860-1908 period acquired a vested interest in its continuation. Its children attended Ottoman schools and leading Damascene families bought posts in the Ottoman bureaucracy. As argued by Khoury, the policy of Ottomanism, comprising both Turk and Arab, was widely accepted in Damascus.71
The Damascene merchants came to be closely identified with the Ottoman order. When the local bedouins of Karak "selectively" destroyed symbols of Ottoman sovereignty in the uprising of 1911, they deliberately sacked and pillaged the quarter of the Damascene merchants, leaving more obvious targets such as the Christian quarter unharmed.72
Particularly after the Ottoman withdrawal from Syria and the establishment of the French mandate, the difference between the two regimes became apparent. No matter how hard the French tried, they could not present themselves as legitimate rulers: "There was a significant difference in the nature of the new imperial authority; it was illegitimate and thus unstable; France was not recognized to be a legitimate overlord as the sultan-caliph of the Ottoman Empire had been."73
Recent research has shown that the relationship between Arab nationalism and Ottomanism as well as its successor ideology, "Turkism," was not as straightforward as had once been supposed. The hitherto accepted wisdom that intensive Even leading Islamic modernists such as Muhammad Abduh, although seriously disillusioned by the Ottoman order, felt that "the Ottoman Empire was what was left of the political independence of the umma, and if it vanished Muslims would lose everything and become as powerless as Jews."76 Between 1901 and 1907, 167 Arabs studied in the Imperial Public Service School (Mekteb-i Mulkiye-i *ahane).77 Many of the leading cadres who were later to make up the intelligentsia of emerging Arab states were the product of Hamidian educational policies. What seems to have happened was that the Hamidian regime ultimately became the victim of its own rhetoric by falling into what would today be called the "credibility gap." Abdulhamid, by his removal of the intermediary bodies such as parliament and ministers from responsibility, his grand claims of universal caliphate, and his extreme centralization of power around his person, left himself open to the direct odium of the politically aware. The choice of support or opposition was put before the subject population who were increasingly being asked to perform as citizens even while they were still called and treated as subjects. Through the press and other publications, such as the circulating of ideological tracts, the Ottoman state was reduced to the human scale for the first time. This was the forum that was ably exploited by the Young Turk opposition in satirical cartoons and broadsheets.78
At the level of the international credibility of the caliphate, we can see clearly that the India Office kept close watch over any contacts between the sultan's emissaries and Indian rulers. On at least one occasion when the Ottoman consul in Bombay attempted personally to deliver a decoration sent by Abdiilhamid to the Nawab of Rampur, "apparently an acknowledgement of the pecuniary aid afforded during the war with Russia," he was prevented from so doing. The British authorities told him they would deliver it.79 Even after Abdiilhamid, the Young Turks were supported in the Muslim world during the Balkan Wars: an Indian medical mission arrived in Istanbul in December 1912 as a gesture of solidarity.80 PanIslamic agitation was a real concern for the Allies during World War I. In the little-known episode of the Singapore Mutiny in 1915, Muslim Indian troops rebelled when the rumor spread that they would be sent to the Turkish front. The Indians created considerable panic by responding to the Ottoman call for jihad by attacking the British population.81
The clutching by Ottoman statesmen of such seemingly flimsy supports as the "power of the caliphate in Batavia" or the sending of a decoration to the Nawab of Rampur may appear futile viewed with the benefit of hindsight. To ask that Arab subjects support a universalistic state on the basis of religious solidarity in the age of nationalism might appear unrealistic at best or despotic at worst. However, seen in context, these developments do furnish clues as to the thinking of late Ottoman policymakers. As put by Mary Wright in her study of similar problems in a Chi- 
